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Foreword

FOREWORD

It is our joy and pleasure to present the bilingual e-proceedings cre-
ated within the scientific research project RELIGOBRAZ − The Contri-
bution of Religious Education to Coexistence in a Multicultural Society. RE-
LIGOBRAZ is a project initiated by the Catholic Faculty of Theology, 
university of Zagreb, and funded by the Croatian Science Foundation. 
The estimated duration of the project is from January 15, 2020 to Janu-
ary 14, 2024. The aim of the project is to explore the contribution of re-
ligious education in schools in the Republic of Croatia to education for 
coexistence in a multicultural society. This contribution is explored on 
two levels: on the level of the curricula of subjects that mediate religious 
knowledge in primary and secondary schools and on the level of in-
tercultural competencies of the teachers themselves. Numerous factors 
(globalization, migration processes, refugee crisis ...) ask for intercultur-
al educational effort (learning to live together), which necessarily includes 
the religious dimension as a core element of culture. The school has a 
particularly significant role and responsibility to promote dialogue − a 
necessary precondition for peace and coexistence. The project is headed 
by prof. Ružica Razum, Ph.D. and twelve other associates participate in 
it: Prof. Ana Thea Filipović, Ph.D.; Prof. Jadranka Garmaz, Ph.D.; Prof. 
valentina Mandarić, Ph.D.; Prof. Edina vejo, Ph.D.; Prof. Juro Zečević-
Božić, Ph.D.; Assoc. Prof. Nenad Malović, Ph.D.; Asst. Prof. Denis Barić, 
Ph.D.; Asst. Tomislav Kovač, Ph.D.; Gordana Barudžija, Ph.D.; Kristina 
vujica, Ph.D. (postdoctoral student); Marija Jurišić (doctoral student) 
and Tomislav šegina (doctoral student).

This bilingual e-collection of papers entitled Religious Education in 
Intercultural Europe is the result of the International Scientific Conference 
of the same title, held on September 20, 2021 at the Catholic Faculty of 
Theology of the university of Zagreb. The conference was attended by 
eighteen exhibitors from five countries, who held thirteen presentations. 
The official languages of the conference were Croatian, English and Ger-
man. In addition to members of the project team, exhibitors included 
the following guests: Prof. Elvi Piršl, Ph.D. (Croatia); Prof. Hans Mendl, 
Ph.D. (Germany); Prof. Janez vodičar, Ph.D. (Slovenia) and Marianna 
Komáromi, Ph.D. (Austria). More information regarding the conference 
is available on the project website: https://religobraz.wordpress.com/. 
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Foreword

Relying on the aforementioned factors and processes, both in Europe 
and in the Republic of Croatia, on European documents on intercultural 
education and on the Catholic Church documents, these proceedings 
highlight the strong need to put the religious dimension of intercultural 
education at the centre of reflection. This implies that religion and reli-
gious education are important resources for intercultural education, the 
main purpose of which is to learn to live together, respecting the other 
and the different. It is not about joining religion to an already imagined 
system, but about recognizing religion as a source of intercultural edu-
cation, whose power ennobles and encourages coexistence with other 
cultures. In line with that, it should be emphasized that religion pos-
sesses wisdom and mobility that does not neglect one’s own culture and 
identity; the proper construction of one’s own culture and identity is 
carried by the joy of encounter and intercultural enrichment. The rich-
ness of those guidelines was discussed within the RELIGOBRAZ project 
in order to implement them in the practice of religious education teacher 
formation, but also to place them in the very content of religious educa-
tion. These e-proceedings represent a modest contribution to this en-
deavour, which goes hand in hand with the effort to recognize changes 
and challenges in society not primarily as a threat, but as an opportunity 
for encounter, dialogue and enriching coexistence.

various people have made valuable contributions in the prepara-
tion process and holding of the conference as well as in the publication 
of these proceedings. We thank them all from the bottom of our hearts.

Editors
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DYNAMIC IDENTITY AND CuLTuRAL RESOuRCES 
IN A TRANSCuLTuRAL CONTEXT

Nenad malović

Abstract:
The intention of this paper is to shed light on the place of religious education in a 
multicultural society. Particular emphasis is put on the assumptions that need to 
be considered in the context of what is called postmodern society, and these are 
issues of identity and culture. First, at the beginning of the paper, the main practi-
cal and theoretical sources of discourse on cultural pluralism are presented. The 
first chapter brings a discussion on personal identity, with Bauman’s interpreta-
tion of individual identity and society as fluid realities presented as a diagnosis of 
postmodern identity. The fluidity of identity does not mean its non-existence, and 
the reason why the use of the term “dynamic” identity is preferred over “fluid” 
identity is provided. The topic of the second chapter is culture. First, there is a brief 
overview of the traditional understanding of culture and the meaning of the terms 
multiculturalism, interculturality and transculturality. Jullien’s denial of cultural 
identity and the concept of cultural resource are then presented as a diagnosis 
of contemporary culture. In the final part, the possible role and task of religious 
education are indicated in line with the presented concepts of identity and culture.

Keywords: identity, culture, transculturality, Zygmunt Bauman, François Jullien.

Introduction
Cultural pluralism as a fact of the parallel existence of different cul-

tures in the world was neutrally viewed as cultural diversity up until a 
few decades ago. The academic disciplines of ethnology and anthropol-
ogy have generally been the ones who dealt with culture in terms of way 
of life and collective customs.1 As long as different cultures “lived their 

1 Cf. Klaus P. Hansen, Kultur und Kulturwissenschaft. Eine Einführung, Tübingen – Basel, 
Francke verlag, 1995, p. 14.

udK 2-47:[316.7+130.2]
3bauman, z.

1jullien, f.
original scientific paper
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lives” in homogeneous, spatially limited communities, which were the 
bearers of the totality and specificity of these cultures, the fact of parallel 
existence of different cultures could not be in the focus of daily politics. 
A significant change occurred with the “reduction” of the world, i.e., its 
transport connections (and then also virtual connection) and increasing 
migrations. In the second half of the last century, these migrations to Eu-
rope occurred mostly for economic and then political reasons. Initially, 
these were individual family members who temporarily − or at least that 
is what they thought − left their families and contributed to the household 
budget from abroad. Over time, the situation changed and the commu-
nity that nurtured a different culture than the one in which it found ref-
uge grew accordingly. This, in turn, could not pass without the reaction 
of public policies, and ways of coexistence of people of different cultures 
within the borders of the same political community began to be sought.

Aside from the practical causes of cultural pluralism, it is necessary to 
mention what was happening on the theoretical level, i.e., on the level of 
ideas, as well as on the level of interpretation of what was happening in 
the world. In the context of the discussions regarding new technologies, 
postmodern and post-industrial society, Jean-François Lyotard was the 
first to elaborate the concept of postmodernism by publishing La Condi-
tion postmoderne.2 Modern knowledge was still able retain the form of uni-
ty through three great meta-stories: the emancipation of humanity in the 
Enlightenment, the teleology of the spirit in idealism, and the hermeneu-
tics of meaning in historicism. The main characteristic of the postmodern 
age is the disintegration of this unity, which is in fact a precondition of 
postmodern plurality. Postmodernism was not interested in unity, but 
in heterogeneity, disagreements, conflicts, and difficulties connected to 
consensus, with consensus representing more a state of discussion than 
its goal.3

Practical and ideological pluralism is the starting point for discus-
sions on religious education in intercultural Europe. Religious education 
is part of intercultural education, and this fact alone somehow determines 
the direction and purpose of religious or interreligious education. Joint 

2 Cf. Jean-François Lyotard, Postmoderno stanje. Izvještaj o znanju, Zagreb, Ibis-grafika, 
2005.

3 Cf. Wolfgang Welsch, Unsere postmoderne Moderne, Berlin, Akademie verlag, 1993, pp. 
31-34.
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reflection and dialogue on what could or should be religious education in 
a society that is not culturally homogeneous primarily asks for the deter-
mination of the “state of affairs”. Therefore, it is necessary to be aware of 
what the term “intercultural” presupposes and includes. Interculturality 
presupposes identity and culture. At the same time, it is a question of 
a dynamic relationship and interaction of individual identity, collective 
identity and culture. Identity is also shaped by the impact of the com-
munity and culture on the individual, while the individual in correlation 
with others co-shapes the culture of the community to which that indi-
vidual belongs. In order to make this correlation, intricate in all directions 
and occurring in different and unpredictable intensities, at least a little 
more transparent, it seems useful to separate and try to approach the cur-
rent theoretical and practical meanings of two key terms: identity and 
culture. In other words, we seek the answer to the question of what is the 
“terrain” on which the dynamics of identity − culture − interculturality − 
culture − identity occurs.

1. Personal identity dynamics
Identity is one of the fundamental concepts in several philosophical 

disciplines, primarily logic and ontology, and then philosophical anthro-
pology within the discourse on personal identity, with a special focus on 
the possibility of diachronic personal identity.4 In the second half of the 
twentieth century, the notion of identity gained an important role within 
culturology as well. Its use in different scientific disciplines, as well as 
different interpretations within those disciplines, ultimately resulted in 
the inability to theoretically define identity as a unique notion. The mean-
ing of the term is interpreted according to its different uses, which can 
be used, however, to determine certain common characteristics, which 
then facilitate more narrow definitions. Personal identity encompasses 
“physical, emotional, mental, practical, reflected and / or communicative 
self-relationships that people may possess or develop”5. It can be said that 

4 Cf. Norbert Meuter, Identität, in: Petra Kolmer – Armin G. Wildfeuer (ed.), Neues 
Handbuch philosophischer Grundbegriffe, Freiburg – München, verlag Karl Alber, 2011, 
pp. 1199-1215, here 1200. In recent decades, philosophers of analytical provenance have 
become preoccupied with the topic of diachronic identity as a metaphysical problem. 
See, for example: Michael Quante (ed.), Personale Identität, Paderborn – München – 
Wien – Zürich, Ferdinand Schöningh, 1999.

5 Norbert Meuter, Identität, p. 1200.
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such a broad “definition” provides a framework for understanding rath-
er than a precisely defined meaning. Such an “undefined and indefinite 
definition” clearly shows that identity is not a static but a dynamic real-
ity.  The identity of an individual is developed out of multiple identities 
(national, ethnic, religious, etc.). In other words, identity is everything a 
person refers to when saying “I”. This “I” is the bearer of a person’s dia-
chronic identity as an unchanging nucleus that guarantees that person’s 
self-awareness all life long. At the same time, the “I” interacts with other 
external factors (including other “I”s) and all of them influence the forma-
tion and pre / re-formation of identity. Identity is the result of the interac-
tion of a person and the culture of the community to which the individual 
belongs, primarily by birth. It could be said that at this point, natural and 
primary cultural identities are merged, i.e., an identity that has not yet 
faced the myriad challenges of different cultures and subcultures.

In the context of contemporary ideological and practical life, individ-
ual identity directly and indirectly faces challenges that have not existed 
in the past, at least not in that extent. Here we shall use the diagnosis 
of contemporary society provided by the sociologist Zygmunt Bauman. 
According to him, individual identity is primarily determined by the so-
called “communities of life and fate”6. The very fact of being born in a 
community determines a person’s initial identity. A collective identity 
− “we” − emerges within this primary community, including not only 
family ties but also the characteristics that the family accepts as part of its 
identity, such as nation and religion.7  There is another type of communi-
ty that can be called “ideological”8, which is especially realized in a mul-

6 Zygmunt Bauman, Identitet. Razgovori s Benedettom Vecchijem, Zagreb, Naklada Pelago, 
2009, p. 16.

7 However, that “we” does not imply identity in every aspect. The point is that 
similarities are given more importance than differences. The same goes for “those”, 
who are no different from “we” in every aspect, but only in the aspect where “us” 
takes precedence over everyone else. Cf. Zygmunt Bauman, Tekuća modernost, Zagreb, 
Naklada Pelago, 2011, 172.

8 Bauman uses the division of communities into those of life or those of fate and that 
of ideas developed by the German cultural critic Siegfried Kracauer. In the collected 
essays, Kracauer deals with the topics related to modern society in the time of the 
Weimar Republic. In The Group as a Bearer of Ideas essay, he describes the dynamics of 
“groups whose accord is based on an idea”.  Namely, although it is the individual who 
creates and proclaims the idea, it is the group that carries it and strives for the idea to be 
realized. There are two types of relationship between an individual and a group within 
an ideological community. In the authoritarian type, the idea that carries the group 
becomes independent and sovereign, transcending individuals and their will, requiring 
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ticultural world, i.e., in societies where many different cultures directly 
meet. Exposure to this community forces individuals to question their 
own identities. The wide range of ideas and principles around which 
“communities of believers”9 grow, as Bauman puts it, forces individuals 
to re-examine themselves, their identities, to choose and re-examine their 
choices, reject what they had accepted at some point and accept perhaps 
something that is contrary, and causes inner struggles with attempts to 
reconcile conflicting and perhaps inconsistent demands.10

Here it is necessary to briefly present the most important feature of 
the society where Bauman places the creation of identity in the situation 
of postmodernity.11 The disintegration of unity as the most important con-
sequence of modernity has already been mentioned in the first part of this 
paper. In line with that, Bauman discusses the “radical dissolution”12 of 
everything that seemed to restrict the freedoms of the individual. Fluidity 
takes the place of solid structures. “Fluids, so to speak, neither fix space 
nor bind time. While solids have clear spatial dimensions but neutral-
ize the impact, and thus downgrade the significance, of time (effectively 
resist its flow or render it irrelevant), fluids do not keep to any shape for 
long and are constantly ready (and prone) to change it; and so for them it 
is the flow of time that counts, more than the space they happen to occu-
py: that space, after all, they fill but ‘for a moment’.”13 The main character-

complete subordination and obedience. The individualistic type emphasizes that there 
is no group individuality, but individual people who make up a group. Therefore, ideas 
are the result of all the individuals who make up the group. The spirit of the group 
is harmony, not the sum of the spirits of all the members of the group. Within such a 
group, more attention is therefore paid to the individuals who make up the group than 
to the group itself. Cf. Siegfried Kracauer, The Mass Ornament. Weimar Essays, Cambridge 
– Massachusetts – London, Harvard university Press, 1995, pp. 145-146.

9 Zygmunt Bauman, Identitet, p. 16.
10 Cf. Zygmunt Bauman, Identitet, p. 16.
11 Scholars have not yet achieved full consensus on the names that would best describe 

modern society. Perhaps the reason for this is the fact that changes in society do 
not actually happen overnight or by proclamation, regardless of how much certain 
historical events or proclamations have influenced what is happening in society. Both 
the old and the new are valid in the transition. Society has its own dynamics. If the 
development of society follows its own dynamics, then modern society can be equally 
called modern and postmodern and other modernity. As he himself points out, 
Bauman prefers to use the term “society of fluid modernity”. Cf. Zygmunt Bauman, 
Tekuća modernost, p. 29.

12 Zygmunt Bauman, Tekuća modernost, p. 13.
13 Zygmunt Bauman, Tekuća modernost, p. 10. English citation according to: Zygmunt 

Bauman, Liquid Modernity, Cambridge – Malden, Polity Press, 72006, p. 2.
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istic of liquids is that they do not have a clear form if they are not placed 
within solid frames. So there really is content but lacking in form. But 
how can content be “accessible” if it has no form? Can it then be said that 
identity is both fluid and diluted, as, according to Bauman, the main char-
acteristic of the time in which we live is precisely fluidity? In the absence 
of solid structures, the burden of individuals who have to form their own 
identities grows, creating in some way at least apparent structures upon 
which they can build their world. But the question is why such structures 
exist at all, when only the present moment14 and its meaning for the next 
moment are important for fluid existence. Everything that has passed is 
unimportant and can be torn down and destroyed.15 The answer may lie 
in the difficulties that result from fluid modernity. More specifically, the 
collapse and disintegration of solid support systems have resulted in in-
security, which manifests itself in various social aspects, directly affecting 
each individual. One of the five uncertainties that Bauman elaborates is 
in the weakening of togetherness. Interpersonal relationships that once 
formed a safety net and that have paid off in the long run, even if they 
sometimes asked for the sacrifice of one’s own interests, are turning into 
short-term interest strategies that fall apart as soon as their benefits are 
exhausted.16 The next difficulty arising from this is the growing loneli-

14 As nothing is constant, the meaning of choices and decisions that a person makes is re-
duced to what is present. In the “era of instantaneity”, this implies seeking satisfaction 
and avoiding the consequences as well as responsibilities for those consequences. Cf. 
Zygmunt Bauman, Tekuća modernost, p. 126. On the other hand, solid structures and 
communities of like-minded people play a crucial role when it comes to the issues of 
meaning and ways of life. Cf. Ditmar Brock, Die radikalisierte Moderne. Moderne Gesell-
schaften, Wiesbaden, Springer vS, 2014, pp. 275-277.

15 Based on a report by Richard Sennett, who was following rallies in Davos for years, 
Bauman cites the example of Bill Gates. The comparison of Gates and Rockefeller best 
illustrates the change marked by fluid modernity that Baumann places under the 
headline of “Instant living”. „Gates, says Sennett, ‘seems free of the obsession to hold 
on to things. His products are furious in coming forth and as rapid in disappearing, 
whereas Rockefeller wanted to own oil rigs, buildings, machinery, or railroads for 
the long term. ‘ Gates repeatedly announced that he preferred ‘positioning oneself in 
a network of possibilities rather than paralyzing oneself in one particular job’ What 
seems to have struck Sennett most was Gates’s unashamed, outspoken, even boastful 
willingness to ‘destroy what he has made, given the demands of the immediate mo-
ment’. Gates appeared to be a player who ‘flourishes in the midst of dislocation’. He 
was cautious not to develop attachment (and particularly a sentimental attachment) 
or lasting commitment to anything, including his own creations.” Zygmunt Bauman, 
Tekuća modernost, p. 122. English citation according to: Zygmunt Bauman, Liquid Mo-
dernity, p.124.

16 Cf. Zygmunt Bauman, Flüchtige Zeiten. Leben in der Ungewissheit, Hamburg, Hamburger 
Edition, 2008, p. 9.
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ness. Loneliness develops more intensely in cities due to the fact that an 
individual is the least visible in crowds, and then due to the multicultural 
nature of the urban population. Many different lifestyles and cultures 
result in “mixophobia”17 because individuals lacking a solid foundation 
see this multitude primarily as a threat. The reaction to this threat, con-
sidering that the other is a stranger, is developing the “mysterious art of 
bypassing”18 and avoiding authentic encounters, while the reaction, in 
regards to oneself, is either an attempt to purchase ready-made identi-
ties offered by commercial propaganda19 or a further withdrawal into the 
feeling of loneliness and an attempt to find “members of the same spe-
cies” in a virtual environment. There, in this “technically communicative 
inter-world”20, the rules of the game are determined by the media which 
only intensify the feelings of isolation and excessive information irrita-
tion by pretending to be close.21

The previous attempt to briefly describe modern society and its im-
pact on the identity of the individual clearly shows why the topic of iden-
tity is one of the “most popular” topics of our time. Sociology, psychology 
and politics all deal with it, though identity was the subject of only philo-
sophical meditations up until a few decades ago.22 Awakening of interest 
in the issues of identity is largely conditioned by the physical (geographi-
cal) and virtual rapprochement of different cultures. “Physical” plural-
ism and multiculturalism are primarily challenges for politicians because 
they represent the practical task of organizing the coexistence of people 
of different cultures in a spatially rather close society. Scholars are more 
interested in the pluralism and multiculturalism that are happening in 

17 Zygmunt Bauman, Flüchtige Zeiten. Leben in der Ungewissheit, p. 129.
18 Zygmunt Bauman, Postmoderna etika, Zagreb, AGM, 2009, pp. 191-197.
19 Cf. Zygmunt Bauman, Moderne und Ambivalenz. Das Ende der Eindeutigkeit, Hamburg, 

Hamburger Edition, p. 325. It is completely justified to ask the following question here: 
Does this process of identification happen with what is promised with the purchase of 
a certain product to all customers in the same way? Dietmar Brock thinks it does not. 
Cf. Ditmar Brock, Die radikalisierte Moderne. Moderne Gesellschaften, pp. 372-373. 

20 Reiner Matzker, Anthropologie. Theorie – Geschichte – Gegenwart, München, Wilhelm 
Fink verlag, 1998, p. 201.

21 In the essay “The Metropolis and Mental life”, Simmel describes the psychological 
foundation upon which individuals develop in cities as “the intensification of emotional 
life”, thus denoting restlessness and nervousness as states individuals find themselves 
in a situation of urban insecurity. Georg Simmel, Essays zu Kulturphilosophie, Hamburg, 
Felix Meiner verlag, 2020, p. 66.

22 Cf. Zygmunt Bauman, Identitet, p. 20.
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the virtual world. However, if one wants to contribute to the realization 
of quality coexistence in a multicultural milieu, one must first understand 
it. To do that, one must consider the virtual connection and mixing of 
cultures enabling cultural eclecticism at the level of individual identities. 
By means of the Internet, virtual factors are increasingly impacting the 
formation of individual identity. Personal identity is primarily self-un-
derstanding, and then self-determination, but also the starting point for 
understanding the other and, conversely, as a consequence of meeting the 
other, a certain correction of one’s own self-determination.23

Does the fluidity of identity mean that it has disappeared? At the end 
of the analysis of postmodern identity as seen by Bauman, it should be 
emphasized, however, that fluidity does not mean that personal identity 
does not exist at all. Although identity is influenced by certain elements 
that a person is often unaware of or accepts uncritically, it seems that the 
key elements of one’s identity are not unconsciously accepted or lived. It 
can be said that these key elements form the foundation or core of per-
sonal identity. That core can change, but it is less susceptible to influences 
than the “peripheral” part of identity. The core is the “I” bearer, the sub-
ject of the dynamics that occur in the constant revision and construction 
of personal identity, even when that “I” is confusing as it currently is. It 
is therefore more justified to use the term “dynamic identity” than “fluid 
identity”. 

2. Resources of a culture without identity
If the notion of identity in its practical realization seems too complex, 

vague and incomprehensible, the same can be stated for the notion of cul-
ture. The notion of culture has its own history of meaning and going back 
to its Latin root, in the sense of nurturing and cultivating, does not help 
much. The notion of culture has become a pendant used to denote vari-
ous phenomena that can have both positive and negative presage (death 
culture, cancel culture). When it comes to the academic understanding 
of culture, it can be said that every author who deals with the topic of 
culture, also depending on the perspective, attaches a specific meaning to 
this notion. However, in most cases, common features can be singled out 

23 More on the subject: Christina Drobe, Menschsein als Selbst- und Fremdbestimmung. Eine 
theologische Reflexion philosophischer, literarischer und sozialwissenschaftlicher Zugänge zur 
Identitätsfrage, Berlin, De Gruyter, 2016.
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and one, albeit broad, but acceptable to all, understanding of culture can 
be derived, not marked primarily by the distinction of culture in relation 
to nature. First of all, the meaning of the word “culture” is not limited to 
what is usually discussed, for example, in the television show Pola ure 
kulture (Half an Hour of Culture). On the other hand, although the term 
“culture” is used without reservation in a variety of contexts, it cannot be 
said that “everything is culture”24. It is therefore useful to classify at least 
some of the areas of use of the term “culture” in order to more clearly out-
line the framework within which this reflection occurs. Considering the 
use of the word “culture” throughout various contexts, Klaus P. Hansen 
derives four classical meanings of it. The first meaning of “culture” refers 
to creative and artistic human work and includes arts and artefacts that 
have no practical purpose. The second meaning is marked by a particu-
larly chosen way or style of life in terms of the level of culture, good man-
ners, politeness and courtesy. The third meaning is value-neutral and 
integrative: culture encompasses customs, manners, tradition, religion, 
language, i.e., all the features and peculiarities of a community, which 
perceives itself as a community based on the shared beliefs and experi-
ences passed down from one generation to another. The fourth meaning 
of the word “culture” denotes the result of an action in terms of sowing, 
cultivation or care, and is used mostly in agriculture (wheat culture) and 
medicine (bacterial culture).25 In the context of this paper, every mention 
of culture and interculturality implies the third, most general meaning of 
culture, which encompasses the entire way of life of a community. The 
definition itself, or rather, the attempt at a definition that still contains the 
main elements, clearly reveal why culture is becoming increasingly com-
plex in this most fundamental sense. To be more specific, common be-
liefs, experiences and values are becoming increasingly “scarce”; they are 
diminishing under the onslaught of different offers by a geographically 
and virtually networked society. Culture is no longer marked by a single 
nation and a single religion, although it never was in the full sense of it. 
New collectives are arising, the so-called subcultures, which individuals 
join and quit at their own discretion and according to their own affinities. 
In this sense, we can say that culture is fragmented and diluted, becoming 
fluid, and that the identities of individuals are less and less “recogniz-

24 Carl-Friedrich Geyer, Einführung in die Philosophie der Kultur, Darmstadt, 
Wissenschaftliche Buchgesellschaft, 1994, p. 22.

25 Cf. Klaus P. Hansen, Kultur und Kulturwissenschaft. Eine Einführung, pp. 9-16.
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able”, i.e., they are impacted by factors that may not be generally known 
to other members of the community. The traditional understanding of 
culture as a homogeneous and impenetrable whole seems to be losing its 
validity. Culture no longer creates a context or “weaving of meaning”26 
which an individual decision could be connected to, so the orientation in 
the process of creating one’s own identity became almost impossible for 
the individual.

The complexity of what at first seemed as a clearly defined tradition-
ally understood culture is followed by social situations and their inter-
pretations, which are expressed with different terms. To make it clearer, 
shedding light on a few terms that are most commonly used in contempo-
rary discourse to describe the state of society, might be useful. First, mul-
ticulturalism denotes different cultures that exist within the same society. 
These cultures are homogeneous and closed. It is also worth noting that 
people of different cultures live next to each other without the intention 
of transferring elements of one culture to another, although their partial 
permeation is possible. Interculturality also presupposes an understand-
ing of cultures as separate islands, which makes coexistence and commu-
nication among members of that culture fairly difficult. Wolfgang Welsch 
argues that neither the notion of multiculturalism nor the notion of in-
terculturality properly describe today’s culture precisely because their 
starting points are their homogeneity and separation. He sees the mixing 
and permeation of today cultures as their main characteristics. He de-
notes the new form of culture as transcultural because, on the theoretical 
side, it expresses the transcendence of the traditional understanding of 
culture, and on the practical side, it establishes the breaking through of 
the traditional cultural border. Referring to different national cultures is 
also wrong, according to Welsch, as these are political and linguistic com-
munities, not cultural formations. At the macro level, transculturality is 
recognized in the networking of different cultures, their hybridization, 
comprehensiveness, and the disintegration of the distinction between for-
eign and domestic. At the micro level, transculturality is at work in the 
diversity of cultural sources that an individual accepts, in the individual’s 
affiliation to different social groups, in the diversity of historical heritage 
and in the growing contrast of cultural and national identities. In short, 

26 Peter Koslowski, Die postmoderne Kultur. Gesellschaftlich-kulturelle Konsequenzen der 
technischen Entwicklung, München, Beck, 1987, p. 64.
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today’s cultural determinants have become transcultural.27 Given the in-
fluence of different macro-level and micro-level factors on the creation of 
a common and personal cultural identity, the question can be asked re-
garding the extent to which one can speak of community if fundamental 
beliefs, experiences and values are less and less shared in it. Can we even 
talk about a common identity or a cultural identity today?

François Jullien, a French philosopher and sinologist, published 
a book entitled There Is No Such Thing as Cultural Identity28 in 2016. The 
provocative title upset the “guards” of the so-called Western European 
identity. Yet Jullien does not proclaim the death of what is called national 
or European culture but uses a conceptual shift to shed new light on the 
subject of cultural identity. He starts from the fact that cultures are not 
a static but a dynamic reality and that we need to change the terms we 
use in the debate on cultural identities.29 The main change is that when 
talking about cultural diversity, the focus is not on the word “difference”, 
but on the word “distance”.30 This, in turn, means that cultures are not 
discussed in terms of identity, as the opposite of identity is difference 
(and differences are the ones causing problems), but in terms of fertility 
and resources. On the other hand, emphasizing differences leads towards 
establishing an identity, according to a completed definition that no long-
er allows for any questions and thus isolates and kills different cultures. 
Furthermore, emphasizing differences does not take into account many 
other elements of culture that do not meet the criterion of diversity. The 

27 Cf. Wolfgang Welsch, Transculturality: The Changing Form of Cultures Today, in: 
Filozofski vestnik, 22 (2001) 2, pp. 59-86, here: 64-75. More on the topic of transculturality: 
Afef Benessaieh, Multiculturalism, Interculturality, Transculturality, in: Afef 
Benessaieh (ed.), Amériques transculturelles/ Transcultural Americas, Ottawa, Les Presses 
de l’université d’Ottawa / university of Ottawa Press, 2017, pp. 11-38.

28 François Jullien, Il n’y a pas d’identité culturelle, Paris, L’Herne, 2016. For the purposes 
of this paper, a German translation was used: François Jullien, Es gibt keine kulturelle 
Identität. Wir verteidigen die Ressourcen einer Kultur, Berlin, Suhrkamp verlag, 42018. 

29 The background to his discussion is what may be called national identity or identity of 
origin.

30 The French term is écart, which in German, depending on the context, is translated 
as Abstand and as Abweichung, sometimes in the sense of Verrücken. In the English 
language, these terms can be translated as ‘detachment, deviation, turning, shifting, 
moving away, deflection, deviation, displacement’. The term “distance” was chosen 
for the purposes of this paper because, in the author’s opinion, it contains a positive 
meaning in terms of the distance needed to see better. Besides, that meaning is closest 
to what Jullien himself stated regarding the choice of that expression. Cf. François 
Jullien, Es gibt keine kulturelle Identität. Wir verteidigen die Ressourcen einer Kultur, pp. 
37-38.
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distance is not directed primarily towards identification, but exploration, 
which encourages finding other possibilities. Namely, distance creates a 
“between”, that is, an active interspace in which the opportunity for the 
unexpected, unpredictable and unconventional arises, an interspace in 
which the focus is not only on the distinctive aspect of the relationship 
between two cultures. This distance in the interspace creates a permanent 
tension. The interspace does not allow either side to prevail, but forces 
them to come out, i.e., to distance from themselves. According to Jullien, 
identity is erased in that interspace, where there are no differences. The 
distance, on the other hand, highlights “fertility,” which Jullien calls a 
resource. The distance creates space for new opportunities, for resources 
that have not been considered thus far. Distancing (deviating) from the 
expected, known and conventional results in the creation of “something” 
that the opinion missed. That is the fertility of the distance. The distance 
does not lead through classification to cognition, but through tension31 
to reflection. Neither side closes the other off; they become mutually “af-
fected”, acknowledging each other’s validity, and they are all but mutu-
ally exclusive.32

Given Jullien’s interspace, it is justified to pose the question regarding 
the next step. Is it possible to remain in permanent tension without a solu-
tion, i.e., does each side remain distanced from itself without approach-
ing the other side, or is there a possibility of finding a common ground? 
For Jullien, everything cultural is at the same time diverse and unique, 
and each culture develops within tension (in the distance) between di-
versity and uniqueness. The consequence of any attempt to approach 
cultures from the perspective of differences is the isolation of one cul-
ture in its identity. However, determining identity is impossible precisely 
because it is constantly changing in terms of culture. To be more exact, a 
culture that does not change is a dead culture, as evidenced by the phrase 

31 As an example of tension, Jullien cites difficulties in writing the preamble to the Eu-
ropean union Constitution. An agreement on European identity was never reached 
precisely because the related discussion was centred around the principle of either-or 
, in the sense that Europe is either Christian or secular. A different approach, relative 
to the distance, allows the recognition that is Europe both Christian and secular, and 
a view that sees both components are resources, as a relationship of tension in which 
these two currents revive and enrich each other. Cf. François Jullien, Es gibt keine kul-
turelle Identität. Wir verteidigen die Ressourcen einer Kultur, p. 51.

32 Cf. François Jullien, Es gibt keine kulturelle Identität. Wir verteidigen die Ressourcen einer 
Kultur, pp. 35-43.
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“dead languages”. The source of the cultural, of what makes a culture, 
is transformation. This is the reason why it is not possible to set cultural 
characteristics in a fixed way or talk about the identity of one culture.33 
Therefore, it is less appropriate to talk about the cultural wealth (because 
wealth is possessed) than about cultural resources, which are available 
to everyone.34 It is this understanding of culture as a resource that al-
lows a new offer, which opens up new possibilities for discovering new 
resources, to be created in the distance. While emphasizing differences 
isolates each side in its scarcity, distance allows that what is separated 
to remain in the interspace of tension with the potential to create some-
thing common. “Common” does not mean “similar”, though.35 It means 
a common resource. The capacity of togetherness, the consistency of a soci-
ety equally depends on its ability to deviate (distance) and on the shared 
common. This shared common constantly develops new deviations (new 
distancing), makes them active and productive, thus enabling continuous 
renewal. The relationship between the distance and the shared common 
is not dosed proportionally but is a matter of a constant maintaining of 
the tension that is the source of perpetually new stimuli. The common 
and the deviation are mutually conditioned: the common is the place 
where deviations develop, while the deviations allow the common to de-
velop.36 This understanding of cultures and their relationships requires a 
special form of dialogue. The solution is neither an attempt at synthesis, 
conforming, which would overcome diversity, nor a way of searching for 
a common denominator that requires analysis, a comparison of the con-
stituent parts of cultures in order to find out what they agree on. This will 
not result in a solid common core; it might only reveal an analogous form 
of interaction, similar relationships between elements of culture, which is 
not sufficient. What is important for dialogue is the “dia”, the “between”, 

33 Cf. François Jullien, Es gibt keine kulturelle Identität. Wir verteidigen die Ressourcen einer 
Kultur, p. 47.

34 Cf. François Jullien, Es gibt keine kulturelle Identität. Wir verteidigen die Ressourcen einer 
Kultur, p. 66. Jullien also sees Christianity as a resource that can “existentially moti-
vate” man to find something that will be useful and appropriate for his life in it. He 
later elaborated on the idea of Christianity being a resource in a separate book. Cf. 
François Jullien, Ressources du christianisme, Paris, L’Herne, 2018.

35 To explain what this means, Jullien cites an example from politics, where integration 
does not mean assimilation. Cf. François Jullien, Es gibt keine kulturelle Identität. Wir 
verteidigen die Ressourcen einer Kultur, p. 78.

36 Cf. François Jullien, Es gibt keine kulturelle Identität. Wir verteidigen die Ressourcen einer 
Kultur, pp. 79-80.
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created by distancing. In this interspace, both sides of the dialogue meet 
and have the opportunity to observe and try to understand both the other 
and themselves. This encounter also includes confrontation, as distancing 
does not mean leaving one’s own position, but only its demand for exclu-
sivity. The distance puts both sides in tension, allowing each side to inte-
grate the position of the other into its own horizon and emerge from its 
own unquestionable self-understanding. The other is no longer observed 
defensively, but as someone who can teach us something. Taking the per-
spective of another reveals the one-sidedness of one’s own perspective. 
These insights contribute to easing the initial tension, which in turn ex-
pands the interspace where the encounter takes place, thus continuously 
opening up new opportunities for dialogue.37 Of course, only as long as 
there is an authentic readiness for it.

Jullien’s approach to the issue of cultural identity can be helpful with 
taking an initial stance when entering into intercultural dialogue. The 
fear of losing oneself when facing a different obstacle represents the pos-
sibility of seeing the other outside the framework conditioned by hold-
ing one’s own position and one’s own perspective as the only possible 
one. Distance implies a change of one’s viewpoint from which one reflects 
one’s own and gains insight into others. It is neither a renunciation of 
one’s own nor a strategic manoeuvre to take a better position in relation 
to the other. In the interspace, both sides are on the same level, equal, not 
in the pretension of overcoming the other side, but in the opening and of-
fering of their own resources. understanding culture as a resource does 
not exclude anyone nor does it deny identity;38 it gives it new strength, 
activating it in its dynamism.

If Welsch’s concept of transculturality is taken into account, Jullien’s 
proposal, especially from a cultural perspective, seems to contribute to 
a better understanding of the emergence of fluid personal identities. In-
deed, if cultures are not homogeneous, independent, clearly defined col-
lective identities, then understanding culture as a resource can serve as 
a great starting point for more fruitful communication and dialogue be-
tween people, as that resource is not owned by anyone and is available 
to everyone. Mutual encounters provide the dynamic identity with the 

37 Cf. François Jullien, Es gibt keine kulturelle Identität. Wir verteidigen die Ressourcen einer 
Kultur, pp. 90-91.

38 The diversity of the other would go unnoticed if there was no awareness of identity.
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opportunity to draw from resources and thus further develop its own 
identity. 

Conclusion
The purpose of this reflection on identity and culture is to raise 

awareness of the reality, i.e., all the factors to be taken into account when 
discussing religious education in a transcultural39 context. It turned out 
that there are myriad notions and definitions of multiculturalism, inter-
culturality, transculturality (all these notions are attempts to describe 
one and the same reality). Scientists from various professions sit behind 
computers dissecting and honing notions as well as developing theories. 
All the mentioned elements are incorporated and intertwined in different 
proportions and in a unique and unpredictable way in every person, or in 
the context of school religious education, in every child, in every student. 
Therefore, one should be aware that every intercultural and transcultural 
communication, part of which is religion as well, is a complex reality in 
which it is impossible to predict the possibilities and achievements of its 
realization or failure. Reality is neither simple nor uniform. Religious ed-
ucation teachers may, for example, assume that children they are work-
ing with have a clear identity (especially if in the case of confessional 
religious education), but not be aware of what they “picked up” on the 
Internet or various social networks, or what they think about religion as 
such, or what their identity actually is.40 

If we start from the understanding of culture as a resource, then re-
ligion as a part of culture is also a part of that resource. And religious 
education has the task of activating and directing that resource in an in-
tercultural context. Religious education in transcultural Europe can be 
approached on two principal levels. The first level is theoretical, which 
can help to better understand and “name” the state of the world in which 
people live, to a certain extent, but which also, if allowed to be seduced 
by overly detailed distinctions, can simultaneously blur their perspective 
and distract them from the purpose. The second level is practical, which, 

39 Although the title of the scientific conference in the context of which this paper was 
written reads “intercultural”, following the presentation, the term “transcultural” 
seems more appropriate.

40 The question of the identity of the religious teachers themselves also spurs debates. 
More on the subject: Ružica Razum, Identitet i poslanje magistara teologije te mag-
istara religijske pedagogije i katehetike, in: Bogoslovska smotra, 83 (2013) 4, pp. 723-741.
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bearing in mind all the complexity, still primarily sees a concrete person 
in a concrete space and time, and seeks to approach that person in such a 
way that this rapprochement for both sides results in reduced closure and 
fear of the other, as well as increased openness and connection in what is 
their common fate. That second path − the path of a concrete person − is 
the path of religious education.41 Such an encounter also enables a sort 
of an “identity revision”42. Identity revision, on the other hand, presup-
poses mutual respect for self-determination and understanding the mo-
tives of the other without the necessity of their acceptance and integra-
tion into one’s own identity. That way, the core of one’s own identity is 
preserved, but also revised by knowing and understanding the other. The 
dual task of religious education in the context of intercultural education 
is raising awareness and correcting one’s own identity, as well as better 
understanding and acceptance of the identity of the other. This can be 
facilitated by creating a “between” space in which one shall learn and 
be taught how to withstand the confrontation and tension of different 
cultural (and religious) resources, and how resources contribute to the 
interpretation of existential experiences and possible identity revision. 
The attitude assumed by a person when entering the interspace does not 
represent tolerance, but solidarity.43

41 It is no coincidence that Martin Buber titled his work “Me and You” instead of “We 
and You”. Collectives are willing to sacrifice individuals to save themselves. However, 
when it comes to meeting “me and you”, it is about two people who meet primarily 
at the level of their humanity. Cf. Martin Buber, Ich und Du, in: Martin Buber, Das 
dialogische Prinzip, Heidelberg, verlag Lambert Schneider, 1979, pp. 7-136.

42 Zygmunt Bauman – Stanisław Obirek, O Bogu i čovjeku. Razgovori, Zagreb, Naklada 
Ljevak, 2014, p. 174. On the next page, Bauman also offers a “recipe” for the 
institutional Churches, aware, however, that it is not easy to implement. “Short and 
intricate: I plead for the striving of the quarrelling Churches and their congregations 
to accept the principle of the belief that God is one does not mean that he must not be 
imagined and worshipped in different ways; I opt for them to be convinced (according 
to the logic of human relations) that, if they adopt this principle, they will increase the 
glory and power of the God they worship, instead of becoming the subject of trade 
and free-American stocks… Will you find a more humane formula for coexistence of 
monotheisms in an incurably polytheistic world?!”

43 Cf. Zygmunt Bauman, Moderne und Ambivalenz. Das Ende der Eindeutigkeit, pp. 369-374. 
Koslowski, on the other hand, notes that everything is the same and that one cannot 
speak of tolerance, but of indifference, as there is no “normality of culture” as a refer-
ence point for interpreting life and the order of existence.  Cf. Peter Koslowski, Die 
postmoderne Kultur. Gesellschaftlich-kulturelle Konsequenzen der technischen Entwicklung, 
p. 155.
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Given the diagnoses of current identity and culture without identity, 
and precisely because of them, in the end it seems rather important, in 
Bauman’s words, as a stimulus and a signpost, to recall the purpose and 
meaning of culture. “It is difficult to conceive of culture indifferent to 
eternity and shunning durability. It is similarly difficult to conceive of 
morality indifferent to the consequences of human actions and shunning 
responsibility for the effects these actions may have on others. The advent 
of instantaneity ushers human culture and ethics into unmapped and un-
explored territory, where most of the learned habits of coping with the 
business of life have lost their utility and sense. As Guy Debord famously 
put it, ‘Men resemble their times more than their fathers.’ And present-
day men and women differ from their fathers and mothers by living in a 
present ‘which wants to forget the past and no longer seems to believe in 
the future’ . But the memory of the past and trust in the future have been 
thus far the two pillars on which the cultural and moral bridges between 
transience and durability, human mortality and the immortality of hu-
man accomplishments, as well as taking responsibility and living by the 
moment, all rested.”44 The two pillars mentioned in the quote in fact rep-
resent the main task of religious education in intercultural Europe. 

44 Zygmunt Bauman, Tekuća modernost, p. 126. English citation according to: Zygmunt 
Bauman, Liquid Modernity, p.124. Bauman’s citation of Guy Debord refers to his work 
Comments on the Society of the Spectacle, London – New York, verso, 1990, pp. 13, 16.


